stands in contrast to his following assurance that the paraphrase, using Qur'anic verses as mosaic stones '[…] is magnificently beautiful and ornate, set and recited in the regal Arabic tongue, as it [Arabic] is attributed to King Solomon, as its inventor, through the wisdom with which he was endowed by God. So, for the sake of this language, it is not to be contemned ' .12 Each psalm verse appears at the bottom of the page in Luther's translation alongside several couplets of rhyming Arabic verses (or rather pseudo-Qur'anic verses) which approximate the content and tenor of each verse. To this is added an interlinear Latin translation. Thus, the opening verse of Psalm 6 'O Lord, rebuke me not in thine anger, neither chasten me in thy hot displeasure.'13 or in Luther's translation, which Zechendorff quotes at the bottom of the page, 'Ach Herr, straff mich nicht in deinem Zorn' is rendered by several Arabic 'Qur'anic' alternatives. The first of which reads: The latter verse may have been taken from several Qur'anic verses, e.g. suras 2.129, 5.118, 40.8, or 60.514 and is mistranslated by Zechendorff as 'Thou art a mighty judge' (Tu es fortis judex). Although the margin of each page contains the sura numbers, to which the rhyming couplets do not correspond, and a page number in Zechendorff's copy of the Qur'an (pagina mihi)15 from which they were ostensibly quoted (or paraphrased), the Arabic quotations do not, to the best of my knowledge, relate to these. Nonetheless this strange work offers a creative pseudo-Qur'anic paraphrase of the Penitential Psalms, and, although its mosaic stones are not genuine Qur'an verses, they are a creative attempt at composing Qur'an-style snippets, forged but true to the spirit of the original, and to show their correspondence with the pious sentiments of the Psalms recited in Zwickau at the time.
The ostensible point of Zechendorff's exercise was a mixture of Lutheran piety in the face of adversity and an attempt to help his pupils better understand the difficult language of the Qur'an.16 Although a detailed introduction and the careful layout of the manuscript suggest that it may have been meant for publication, the work was never printed, nor am I acquainted with any contemporary or later reference to it. As remarkable as the work itself is the fact that Arabic instruction was offered in Zwickau's Latin school in the 1630s and that its headmaster was eager to help Saxon schoolchildren better understand the Qur'an in Arabic. (Figure 3 .1)
The most important source on Zechendorff's life is the sermon delivered on the occasion of its expiration.17 On Sunday the 23 February 1662 the eightytwo year-old headmaster of the Latin school of Zwickau was laid to rest in the town's central church.18 He had passed away a week earlier, survived by his second wife19 but by none of his children, after serving as headmaster for forty-five years. The funeral sermon was delivered by the Zwickau superintendent Gottfried Siegmund Peißker20 and includes a fairly detailed and apparently reliable21 account of Zechendorff's life.22 Opening with a funeral oration, it may be objected, lends this short study of the Zwickau pedagogue and Orientalist an unwarranted tone of morbidity. Zechendorff indeed lived through a particularly vicious period of early modern history, nor was his personal life sheltered -few lives were just then. At the same time the extant sources suggest that this inquisitive and productive mind enlivened an otherwise arduous existence. Opening an account of his life and scholarship with a funeral sermon is appropriate in so far as Zechendorff shares with many of his fellow early modern 'secondary thinkers' the fate of having the outlines of his biography best documented by a learned eulogist. Apart from his printed works, of which there are relatively few, two further sources are important for the present study: the collection of Zechendorff's manuscripts (both letters to him as well as works of his extant only in manuscript) kept in Zwickau's Ratsschulbibliothek, as well as some remnants of his correspondence with the Lutheran Orientalist Johann Ernst Gerhard the Elder (1621-1668), extant in the massive Gerhard Nachlass at the research library in Gotha,23 and a series of 23 Most of Zechendorff's letters preserved in this collection are to be found in FBG, Chart. A 138. letters he wrote to the famous Zurich Orientalist Johann Heinrich Hottinger (1620-1667). 24 Zechendorff's life and career can be summarized as follows: He was born in the Saxon town of Lößnitz in the Erzgebirge (Ore Mountain region) on 8 August 1580. His father, Michael Zechendorff, was himself a school teacher, first in Lößnitz and later in Schneeberg, where he eventually became an archdeacon. His mother Anna Zechendorff, née Bergmeister, was the daughter of the burgomaster of the nearby town of Schwarzenberg.25 Of his other relations we know of a paternal uncle in Ballerstedt in the Harz region26 by the name of Zacharias Zechendorff, who like Zechendorff's father, was a teacher.27 A brother (probably half-brother), a baker in Schneeberg also called Zacharias, is attested in Zechendorff's correspondence.28 Unlike numerous seventeenthcentury scholars of modest or middling origins, whose academic, pedagogical, or ecclesiastical careers facilitated a social upward mobility, Zechendorff, who eventually became a school-master in Schneeberg and later in Zwickau, exhibits a social stability. Born and raised in the Erzgebirge in a socially 'upper middling' milieu of modest means, he was, after a peregrinatio academica, to return to his original social, regional, and vocational setting.
According to Peißker, Zechendorff was tutored by his father. In 1599, at the remarkably late age of nineteen, he started his studies with his uncle in Ballerstedt, moving from there to the Latin schools in Aschersleben, Braunschweig, Eisleben, and then to the Latin school in Zerbst, the tuition being paid for by his uncle.29 The headmaster of the Latin school in Zerbst was Gregor Bersman, a neo-Latin poet and former professor of rhetoric, Greek, and Latin in Leipzig. Bersman was dismissed from the university in 1581 following his refusal to subscribe to the Formula Concordiae and his criticism of Lutheran orthodoxy.30 Zechendorff's father recalled his son from Zerbst insist-
24
I am grateful to Jan Loop for bringing these letters to my attention and for kindly sending me a copy of them. In an age without pension schemes Zechendorff remained headmaster until his death, though in his final years he no longer attended the school.38 This, to judge from Peißker's apologetic tone, gave rise to considerable dissatisfaction. Those who believe that his final years were marked by senile incapacity, the headmaster's eulogist protests, are sorely mistaken. Though no longer able to teach at the Latin school, he was by no means idle. On the contrary, Peißker assures his audience, Zechendorff was constantly praying, an arduous undertaking, far removed from idleness or senile inertness.39 After some negotiations, Zechendorff was succeeded as headmaster by his former pupil Christian Daum (1612-1687), a prominent pedagogue in his own right, who had been serving as teacher (tertius) at the Latin school since 1642. 40 Zechendorff's exceptionally long tenure as headmaster in Zwickau (1617-1662) seems, all in all, to have been beneficial to the Latin school and his scholarly reputation must have stood it in good stead, as well as the fact that several of his pupils, among them Christian Daum, were to become respected scholars in their own right. His reputation was sufficient for a number of offers to be made to him during his long tenure in Zwickau and the fact that he turned them down in favour of the Latin school is not insignificant.41 At the same time, just as his remaining in office long after he was no longer capable of carrying out his pedagogical duties seems to have given rise to discontent, it is important to note that Zechendorff's own satisfaction with the Latin school and the municipal authorities had its ups and downs. Suffice it here to say that in a letter to the Jena Orientalist Johann Ernst Gerhard of June 1647 the almost seventy-year-old headmaster complained bitterly of conditions in Zwickau and regretted having to turn down an invitation by the celebrated Orientalist and diplomat Adam Olearius to move to Denmark42 due to misgivings about the Danish climate and travel by sea. 43 Zechendorff owes his relatively few appearances in modern scholarship not so much to his life-long pedagogical exertions but to his achievements 38 Peißker When, following the peculiar request of a certain pastor in the diocese of Freiberg, who was paying me a visit and had purchased several copies of Elias Hutter's Cubus alphabeticus, I wrote an Arabic saying in his album amicorum, and, as chance had it, I had quoted something from the Arabic Psalter in a certain student's (scholasticus) album, it came to pass, with the blessing of Him, by whose counsel we are guided, that our headmaster, a man most dedicated to Oriental languages, should also begin [to take an interest in Arabic] and that at the same time the desire to learn this language should have been kindled among the pupils of our school. After I had sent you this dissertation and letter sent to me by twenty pupils, not only did you approve my suggestion, but you read the dissertation in such a way as to willingly take upon yourself the role of midwife for my new offspring, instructing me on some points and urging me to publish it. You see, illustrious Dr Schmuck, that it is, after God, thanks to you that we are now studying Arabic.59 71 The poetic rendering and commentary on Qur'anic 'fables' was not only, to the best of my knowledge, Zechendorff's first public utterance on the Qur'an, but it was delivered at a public event in the presence of his colleagues, pupils, and the local political and ecclesiastical dignitaries.72
The ambivalence informing Zechendorff's attitude to the Qur'an is patent at the outset in his short introduction: it is likened to a work of Oriental tapestry, 
For genuine efforts to convert Ottoman captives in the Holy Roman Empire see M. Friedrich, '"Türken" im Alten Reich. Anmerkungen zur Präsenz und zu den Lebensumständen von '"Heiden" und '"Ungläubigen" ) to which we now turn. All three are concerned with parallels and the existence of (Christian) truths in the Qur'an -a line of thought which had several variations in the later seventeenth and early eighteenth century. The difference between Zechendorff and several other scholars identifying Christian utterances in the Qur'an is that he evinces no interest in any historical explanation. While certain scholars identified Christian truths in the Qur'an as being the result of Muhammad's adoption of authentic (Christian) oral traditions, some of which had been left out of the New Testament,91 and others saw religious (but no longer Christian) truths in the Qur'an as testimonies of Muhammad's espousal of aspects of a philosophical religion disguised as revelation,92 Zechendorff's extensive demonstration of parallels is decidedly a-historical. A further example of such a reading (and excerpting) from the Qur'an is offered by his undated Eclogae Mohammedicae, a slim eight-page work printed in Zwickau, in which several Qur'anic quotations expressing general monotheistic sentiments, are para lleled with biblical, patristic, and pagan quotations. to the Silesian physician and Orientalist Johann Elichmann, to whom we shall soon return.98
In the dedication to Mochinger Zechendorff claims that this slim volume was the fruit of some twenty years of studying the Qur'an, aiming, ultimately, at an Arabic-Latin edition of the entire book accompanied by a refutation.99 As with the Fabulae Muhammedicae, refutation stands ostensibly at the heart of this enterprise, and here too Zechendorff's actual work diverges from its avowed aim. Each page of the Arabic text of the two short suras reproduced here is faced by a page where the truth value of each verse is determined (falsa/ recta). In contrast to the polemical introduction, a surprising number of verses in these suras are deemed true and those refuted 'get off' in most cases with a relatively slight correction. This has much to do with Zechendorff's choice of suras. Apart from their convenient brevity, both sura 61 (The Battle Array) and sura 78 (The Tidings) are fairly innocuous from a Christian point of view. Though in his introduction Zechendorff does not spare Muhammad traditional Christian invectives,100 he points out the positive, albeit non-Christian, light in which Jesus is portrayed in the Qur'an.101
Thus, for example, the opening verse of sura 61 'All that is in the heavens and the earth gives glory to God. He is the Mighty, the Wise One' meets with Zechendorff's approval and he lists several Old Testaments equivalentsfound, not surprisingly, mostly in the Psalms.102 The next verse 'Believers, why do you profess what you never do? It is most odious in God's sight that you should say one thing and do another' likewise elicits approval and biblical parallels, this time from the New Testament. If these two verses express a general monotheistic sentiment, verse 61.6 proves more interesting for a Christian commentator: 'And of Jesus son of Mary, who said to the Israelites 'I am sent forth to you from God to confirm the Torah already revealed, and to give news of an apostle that will come after me whose name is Aḥmed [i.e. Muhammad].' Yet when he brought them express signs they said 'This is plain sorcery.'' Not surprisingly, Zechendorff rejects the Qur'anic claims that Muhammad's advent as prophet was foretold by Jesus of Nazareth, or that Muhammad was at all alluded to in Scripture. He rejects the notion that the founder of Islam had performed any miracles, though he notes with approval as historically correct the claim that Muhammad's 'fellow Saracens' initially took Muhammad to be an impostor -taking 'When he brought them conspicuous signs' as a reference to Muhammad rather than Jesus.103 Nonetheless, the reproach following this verse 'And who is more wicked than the man who invents a falsehood about God when called upon to submit to Him? God does not guide the wrongdoers' meets with Zechendorff's approval. God is indeed not the author (causa) of evil in sinners -with corroborating references to the Psalms and Sirach.104
On occasion Zechendorff's critique can assume a more pedantic tone. Thus in commenting on sura 78.2 'Did we not spread the earth like a bed, and raise the mountains like supporting poles?' he comments 'It is not Muhammad who created with the Trinity the heavens etc. but only God the Father, the Son, and the Holy Ghost.' It must have been clear to him that the first person plural in the Qur'an referred to God, but since he scornfully rejected Muslim claims for the Qur'an's divine authorship, Zechendorff rather pedantically refers the first person plural to Muhammad, who, he must have realised, was not laying claim to Creation. However, despite such instances, and despite some mistranslations, what is important in the present context is the way Zechendorff went about commentating on the Qur'an in this short work, emphasising what he saw as the truth value of each verse, and that a surprising number of versesthe overwhelming majority -were deemed by him to be correct.
At first glance Zechendorff's second specimen of Qur'anic texts, the Suratae unius atque alterius textus,105 looks much like the Specimen Suratarum, using the same home-made Arabic types for the text of two short suras, 101 (The Disaster) and 103 (The Declining Day). It is, however, of a different nature altogether. As with most of Zechendorff's works, it is undated. Since the Specimen can be convincingly dated to around 1638, this is taken by some library catalogues to be the likely date for the Suratae unius atque alterius textus. Other dates are 1646 and even the unlikely late 1660 have been suggested.106 The work was printed by Melchior Göpner, the Zwickau printer with whom Zechendorff often collaborated.107 Determining the date of this work is possible and, more importantly, significant, due to the nature of Zechendorff's undertaking. Unlike the Specimen Suratarum, it is not a theological evaluation but the fruit of the important realisation that the Qur'an could not be sufficiently understood without recourse to Muslim commentaries (Tafsir). In the introduction to the short work Zechendorff states that he had already circulated among fellow-scholars an earlier attempt at translating a small portion of the Qur'an and commenting on the truth and falsity of its assertions -clearly a reference to the Specimen Suratarum. After the latter's favourable reception the present work offers the text of two suras and excerpts from a Muslim commentary in Arabic and Latin translation.108 He had become aware of the fact, Zechendorff tells his readers, that the Qur'an could not be properly understood without recourse to its Muslim commentators of which there was a plethora among Muslims, but which were practically unknown to European scholars.109 Numerous unread copies of Muslim commentaries, he surmises, must be gathering dust in the libraries of European potentates.110 Animated by this newly acquired realisation he had attempted to obtain for himself a copy of a Muslim Qur'an commentary. 'And so six or seven weeks ago, by God's singular grace and by the favour and support of the best of friends, a certain turjeman, a commentator, reached me from distant shores, who treats the Qur'anic text as the Masoretes do the Torah among the Jews, a commentator with whom I was not yet acquainted, the tafsir qadi pezavi (The Qur'an-commentary of the Qadi Pezavi).'111 This is either a scribal error or Zechendorff's misreading. The commentary his friends had procured for him was in fact 
judge) Nāṣīr al-Dīn ʿAbd Allāh b. ʿUmar al-Bayḍāwī. In Latin transliteration Bayḍāwī and Pezavi look nothing alike, but in Arabic/Persian a confusion of the two is not inconceivable:
.112 This use of Bayḍāwī also offers us an indication of the date of the work's composition: on 18 October 1646 Zechendorff wrote a letter to Gerhard accompanying a short work in Arabic which he had published using his coarse Arabic types (rudes ac infomes typi domestici), making a direct reference to al-Bayḍāwī's commentary on a minor point.113 This is followed by a letter of 12 December 1646 in which Zechendorff informed Gerhard of an Arabic Qur'an commentary he had most recently (nuperrime) come upon, and of his wish to translate it into Latin in its entirety and his hope of sending Gerhard and other scholars a sample of this work as soon as possible. Six months later, on 23 June 1647 he sent Gerhard samples (quaedam exemplaria) of the commentary.114 In a letter to Hottinger of 6 October 1651 Zechendorff claimed (possibly getting his dates wrong) that he had not acquired his copy of al-Bayḍāwī until 1649115 -this is clearly inaccurate, but strengthens the argument for an acquaintance with al-Bayḍāwī in the late 1640s and subsequently for a late date of composition of the Suratae unius atque alterius textus. Admittedly this is no conclusive proof that the work was printed in 1647, but it seems most likely to be the case. If Zechendorff was referring in his last two letters to Gerhard to a different Muslim commentary, it has disappeared without leaving a trace. In the same letter of October 1646 Zechendorff, clearly excited by the opportunities presented by this new acquisition, also stresses the great difficulty involved in using an Arabic codex which lacked both vocalisation and in many cases even the diacritical points -something which may explain his mistaking al-Bayḍāwī for Pezavi. The Zwickau schoolmaster, already in his seventy-first year, tells Hottinger that he had translated al-Bayḍāwī (to whom he now refers by his proper name) the previous year (1649) and sends him a copy, apologizing for the poor quality of the Arabic types (rudis & informis) made for him by one of his pupils.119 If this is the long promised translation (and Arabic edition) of the entire al-Bayḍāwī commentary, it has disappeared without trace. It is more likely that he sent Hottinger al-Bayḍāwī's commentary to the short suras 101 and 103 accompanied by his Latin translation. In any case, by the time Zechendorff corresponded with Hottinger he had despaired of further work with the commentary of al-Bayḍāwī, and, driven by disappointment at his failure to find a patron willing to invest in proper Arabic types, together with harsh economic necessity, he agreed to sell his copy of al-Bayḍāwī to the future mayor of Zurich, Johann Heinrich Escher, then in Leipzig.120
In the introduction to the Suratae unius atque alterius textus, we are told that, having consulted Baydawi's commentary for several days, because of the difficulty of the work, aggravated by lack of vocalisation, Zechendorff prayed to the Holy Ghost to enable him to translate two suras into Latin. Though the Holy Ghost guided his quill he is far from confident and humbly submits his specimen to the judgment of those of greater expertise.121 visum fuerit, qvid speciminis ex illo mittam, ut T. Both suras offered here (101, 103) are very short. That this slim volume is not a polished final product but an experimental output submitted to his colleagues' judgment makes it all the more interesting and offers us an instructive glimpse into this Orientalist's workshop. Both suras elaborate a common theme, the Day of Judgment. sura 101 runs thus in N.J. Dawood's translation:
In the Name of God, the Compassionate, the Merciful! The Disaster The first thing to catch one's attention is the fact that Zechendorff misunderstood the basic term at the heart of this sura: al-qāriʿa (the disaster)122 he translates it as 'the opponents' (contradicentes). This translation also pivots on Zechendorff's understanding of the syntactically pivotal adverb mā which can mean both 'what' as would seem to be the case here, as well as a negation of verbs in the past tense. Zechendorff chooses here the latter resulting in: 'The opponents (contradicentes). Not opponents (or non-opposing) (Non cotradicentes). And since I have made it known to you, what the opponents are (Et quando notum feci tibi quid contradicentes).' That this is a nonsensical mistranslation is clear. The instructive point is how Zechendorff reached this misunderstanding. This verse is followed by a quote from al-Bayḍāwī's commentary: 'An explanation of this verse precedes it in al-Hāqqah.'123 Al-Hāqqah, as Zechendorff points out correctly, is the title of sura 69, which opens with an almost identical verse 'The Catastrophe (al-hāqqah):124 and what is the Catastrophe? Would that you knew what the Catastrophe is!' The Zwickau schoolmaster, who, as we have already seen, was fond of juxtaposing diverse Qur'anic verses (both genuine and fabricated) to express a pious sentiment, is here following al-Bayḍāwī's lead and attempting, albeit unsuccessfully, to 122 Literally 'that which pounds/strikes' is one of the Qur'anic designations for the Day of Judgement. ) . It could be that al-Bayḍāwī's observation on the similarity between the two suras led Zechendorff to mistake disobedience/opposition to God as the subject of sura 101 and its pivotal term al-qāriʿa (the disaster) as opponents. In other words, Zechendorff's approach and method, I would argue, are more significant in the present context than the error, which subverted his understanding of this passage. From assessing the Christian truth value of Qur'anic verses, he had moved, about a decade later, to attentively following a Muslim commentator's minute references on how to understand basic terms in the Qur'an -even if assuming that the two approaches to the Qur'an co-existed seems to me safer than to assume that the latter replaced the former. Zechendorff could still be fascinated by Qur'anicBiblical parallels, while pursuing an interest in Muslim commentaries as aids in reading an extremely difficult book. Translating passages from the Qur'an without accessible dictionaries or a sufficiently broad acquaintance with the language was a Herculean undertaking, and it comes as no surprise that Zechen dorff made several, at times egregious, mistakes. Pioneering enterprises are bound to be rough and their products are not meant for the faint-hearted. While it is these two slim publication of 'Qur'anic snippets' which gained Zechendorff a certain standing in the Republic of Letters and, to a very modest extent, in modern scholarship, in the present context it is above all his long 125 A reading of Qur'anic verses in the light of others is also manifest in Zechendorff's own note on 101.6 with a reference to sura 7.7 'On that day all shall be weighed with justice. Those whose good deeds weigh in the scales shall triumph, but those whose deeds are light shall lose their souls, because they have denied our revelations. tenure as headmaster in Zwickau from 1617 to 1662 which is of particular interest, and of which, regrettably, the extant sources offer only occasional evidence.
As we have seen, paraphrases of the Penitential Psalms and a playful address in Latin hexameters on 'Qur'anic fables' were an occasional part of the pedagogical and intellectual context in which instruction in Oriental languages and Arabic in particular were embedded in Zwickau. These do not, however, tell us much about the actual teaching practices. Zechendorff's scholarly output, short publications and letters addressed to fellow scholars make it clear that, as from the mid 1620s, Arabic had become his main scholarly concern. How was Arabic taught in Zwickau? What texts were used and how? And how successful were Zechendorff's Arabic lessons? Regrettably, the honest answer to these questions is an admission of almost complete ignorance. In none of his extant letters, of which I am aware, does he offer us a glimpse into his classroom activity; hardly a coincidence since his correspondence with fellow scholars was devoted to 'higher' concerns -new discoveries rather than the practice of teaching, nor have I been able to find any accounts by students describing their Arabic studies in Zwickau. Finding available printed Arabic texts for his students (or indeed, for himself) was extremely difficult, and Zechendorff's correspondence teams with complaints about the lack of Arabic types and of benefactors willing to invest in such types. We have encountered two alternative options already: the uncommon one of using home-made types, as in the case of the Qur'an samples, for whose lack of elegance Zechendorff was continually apologising, or the more common early modern recourse of producing Arabic in Hebrew transliteration, as in the case of Elichmann's letter. A third possibility, of which Zechendorff occasionally availed himself, was to have Arabic texts produced as copper plates. This costly option was used by Zechendorff in 1625 for a short address in Arabic to Veit Wolfrum in the above mentioned Nox Cygnea as well as for his Arabic 'address to Turks and Arabs' at the outset of his Fabulae Mohammedicae (1627). By far the most impressive use of copper-plates for his teaching of Arabic, Hebrew, Syriac, and later Persian and Turkish, is to be found in his Circuli conjugationum, a collection of copperplate engravings in octavo printed and elaborated repeatedly between 1626 and 1648: the Circuli conjugationum offer a visible link between Zechendorff's early concern with à la mode pedagogical method and his discovery of Arabic in the 1620s. In a series of complex and beautifully executed tables -usually in the form of six circles surrounding an inner-circle, each containing a systematically arrayed series of verb endings -Zechendorff offered a visual guide to the conjugation of perfect and imperfect verbs in various Oriental languages. The plates, measuring ca. 130×80 mm,135 were produced by Jeremias Hermann, a Zwickau engraver with whom Zechendorff collaborated on several occasions. The product was a slim pocket-book, consisting solely of small engravings which, in theory, anyone studying these languages could easily consult at any time to identify a verb's conjugation and tense. The 1626 title-page declares their purpose: this schematic and systematic visualisation of verb systems in various Oriental languages was meant to allow students to master effortlessly any one of these languages within less than a month136 (Figure 3.2 were in facilitating the study for beginners struggling with Semitic verb conjugations. Such promises, however, were common at the time, and often accompanied by a genuine concern for simplifying language instruction as far as possible, often in the belief that a highly systematic approach would reduce to a minimum the need of learning by rote. Among Zechendorff's prominent contemporaries championing this form of highly systematic and allegedly simplified study of languages was the Tübingen mathematician and Hebraist Wilhelm Schickard (1592-1635). Among Schickard's manuals for the study of Hebrew is his Rota hebraea (first published in 1621), featuring two superimposed concentric discs. The upper disc is perforated by a window which, on rotation, functioned together with the lower disc as a simple 'conjugation calculator' -an idea arguably more clever than instructive. Ben-tov today in a handful of copies suggests that it was not a great success. Among the few extant copies of this work there is one in the Zwickau Ratsschulbibliothek printed in 1645. Apart from a few minor changes to the title-page illustration, this 'edition' differs primarily in the greater number of plates (circular and rectangular tables) and the inclusion of Persian and Turkish138 (Figures 3.2 typographical richness, including Arabic types, occasioned Zechendorff's envy. Zechendorff's appointment in Zwickau in 1617, it must be conceded, does not mark a watershed in the study of Arabic in the West. Unlike the justly celebrated anniversary of Erpenius' appointment to the chair of Arabic in 1613, the four-hundredth anniversary of his appointment in 2017, overshadowed by the five-hundredth anniversary of the Reformation, has not occasioned exhibitions or academic conferences. The case of Zechendorff and Oriental studies at the Zwickau Latin school is nonetheless instructive. Even if his scholarly endeavours may have been more heroic than long lasting, they have something to say about the broader landscape of Oriental studies in the seventeenth century. It may be unwise to draw too clear a divide between centres and peripheries in the field of Oriental studies of the early seventeenth century, but Zwickau was nonetheless far removed from the cutting edge of the Oriental studies of its day. In a sense this makes it particularly interesting. Oriental studies, and Arabic studies in particular, were hardly ubiquitous, but certainly more diffuse than is commonly assumed. For the Holy Roman Empire Latin schools are clearly more important for the broader dissemination of these studies -even if not always of the highest standard. Zechendorff was an exceptionally creative autodidact attentive to the intellectual trends of his day, but numerous other Latin schools in the seventeenth century offered occasional instruc tion in Arabic. Among the extensive collection in the Zwickau Ratsschulbibliothek of letters he received, ranging from a formal letter of release from the town council of Schneeberg (1617) to a letter from his half-brother informing him of his stepmother's death (1630), the majority are palimpsests in Zechendorff's distinctive handwriting, using the versos, margins, and occasionally the spaces between the lines to practise the conjugation of Arabic and Persian verbs or to quote passages from the Qur'an or an Arabic version of the Gospels. Zechendorff's scholarship, or at least significant portions of it, was devotional in nature. Several of the manuscript codices in Zwickau suggest that he composed personal prayer compilations in Arabic which were clearly meant for personal edification rather than publication.146 It is not unlikely that, in his final years, as he remained at home, some of the prayers his eulogizer tells us he was constantly reciting would have been in Arabic. At the same time it would be misleading to conclude this short account of Zechendorff with the suggestion that he was a pious provincial. His Specimen suratarum, for instance, was prefaced by commendations by some of the most notable scholars of his day and among his correspondents, as we have seen, was no less an Orientalist than Hottinger. Zechendorff's correspondence with Gerhard also shows how remarkably up to date he was in contemporary scholarly developments. This ambivalence, I would argue, is instructive as an illustration of how blurred the distinction between centre and periphery still was in the field of Oriental studies in the first half of the seventeenth century. Zechendorff, for all his brilliant peculiarities, was part of a much broader network of scholars, with their eyes set on Leiden, Oxford, and Paris, and their pedagogical concerns and practices often rooted in more local circumstances. They are an essential part of the history of Oriental studies in Early Modern Europe.
